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Organizational Ethnography and Religious Organizations: The Case of the Quaker 
Business Method 
 
Abstract  
How should we study the management practices of religious organizations to do justice to 
their distinctive religious motivations and traditions? In this paper, we articulate how a 
specific research approach ± organizational ethnography ± may enable a deeper 
understanding of religious and/or spiritual organizational practice. We approach our 
methodological research questions by engaging with the literature on the distinctive decision-
making practices of the Religious Society of Friends (Quakers), commonly known as the 
Quaker business method. Having shown that the Quaker business method destabilizes a 
VLPSOHELQDU\EHWZHHQµLQVLGHU¶DQGµRXWVLGHU¶DQGEHWZHHQEHOLHYHUVDQGQRQ-believers, we 
bring the theory and practice of organizational ethnography into conversation with Quaker 
accounts of decision-making. We conclude with pathways for future research in the space 
this destabilization creates. 
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Introduction 
In this paper, we address a cluster of methodological issues in the study of management, 
spirituality and religion by showing how a specific research method ± organizational 
ethnography ± can help to resolve issues in the study of a specific, complex management 
practice ± the Quaker approach to decision-making (known by Quakers as the Quaker 
business method (QBM).   
 
In an initial review of the literature, we highlight how religious truth-claims, or religious 
organizationV¶ LQWHUQDO DFFRXQWV RI KRZ WKHLU management practices work, raise challenges 
for management and organizational research ± challenges that are linked to perceptions of a 
binary division between insiders and outsiders and between µreligious¶ and µsecular¶ analysis. 
In practice, as we demonstrate in the paper, religious and spiritual traditions intersect in many 
ways with management and organizational practices. For example, like secular organizations, 
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religious organizations/groups also make collective decisions, exercise leadership and 
accountability, and manage themselves as corporate bodies. They do so in ways that are 
variously affected by their religious and spiritual traditions, but that are also obviously 
otherwise comparable to the practices of secular organizations. Conversely, secular 
organizations may take up and use management practices that are associated with religious 
and spiritual traditions VXFK DV µPLQGIXOQHVV¶ RU WKH IRFXV RI WKLV SDSHU GHFLVLRQ-making 
practices adapted from the Religious Society of Friends (Quakers).  
 
How then can the study of religious/spiritual organizations do justice to the distinctive 
religious motivations and traditions around their practices ± while still interpreting them as 
organizations, open to the same forms of critical scrutiny and analysis as secular 
institutions/bodies? In particular, how should management and organizational researchers 
handle religious organizationV¶ LQWHUQDO DFFRXQWV RI KRZ WKHLU management practices work, 
and the various truth-claims that emerge within these accounts? What methods are 
appropriate to the study of decision-making processes, leadership and management, and 
related characteristics of religious organizations, particularly where these organizational 
features are embedded within specific religious traditions and their associated explanatory 
frameworks?  
 
In addressing these questions, we highlight the distinctive contribution of organizational 
ethnography to the study of religious/spiritual organizational practices. Our argument is 
structured as follows: first, we situate our method of enquiry within the recent and broader 
methodological debates within the Management, Spirituality and Religion (MSR) literature. 
Second, we show how the unique features and practices of organizational ethnography enable 
it to do justice to the complexity of the religious-and-secular space of an organization and its 
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management practices, without requiring the researcher to position herself decisively in 
relation to specific religious truth-claims. We highlight two empirical examples ± Pentecostal 
Christianity and social activism ± to illustrate our arguments. We then move on to an account 
of the Quaker Business Method (QBM) based on the literature - showing both why it is of 
particular interest to MSR researchers and why it poses, in a distinctive and especially 
pressing way, the methodological issues to which we draw attention. We conclude by 
showing that the commitments of organizational ethnography to being there, relationality, 
reflexive practice and context-sensitivity offer important ways forward in understanding the 
Quaker business method.   
 
Studying Management, Spirituality and Religion 
Recent discussions within the MSR group of the Academy of Management have raised 
significant questions about methodological inquiry (Tackney et al. 2017). Furthermore, 
Management Research Review recently devoted a timely special issue to MSR research 
methods from across a range of different ontological and epistemological traditions and 
methods of inquiry (Burton et al. 2017). The special issue highlighted methodological 
innovations and advancements in MSR research such as theological reflection (Miller 2017), 
single case studies (Retolaza and San-Jose 2017), action research (Lychnell and Martensson 
2017), quantitative approaches to data analysis such as structured equation modelling 
(Petrosko and Alagaraja 2017) and applying critical realism to MSR research (McGhee and 
Grant 2017).          
 
The historical backdrop to these different traditions in MSR research is an assumed tension 
between religion and spirituality on the one hand and science on the other (e.g. MacDonald 
2011) ± a tension that corresponds to other key binaries used to organize knowledge and its 
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objects in modernity (e.g. the religious and the secular, the tradition-specific and the 
universal, the non-rational and the rational, etc). Traditionally, the study of religion and 
spirituality is viewed as incompatible with sFLHQFHGXHWR³«GLIIHUHQFHVLQSDUDGLJPDWLFDQG
inherently metaphysical, challenges to assumptions about the nature, source, and meaning of 
NQRZOHGJH´0DF'RQDOG 2011, 197).   
  
A number of MSR scholars in the µVFLHQWLILF¶ tradition have attempted to overcome this 
divide by extending the methods of management and organization science to the study of 
spirituality and religion; for example Giacalone and Jurkiewicz (2003, 2010); MacDonald 
(2011); and Petrosko and Alagaraja (2017). Such scholarship often examines the relationship 
between variables that measure religion and/or spirituality and some other management 
variable(s), such as, say, organizational performance or employee commitment. However, 
Benefiel (2003a, 2003b, 2005) argues that there exists a paradox between the objective, 
material and quantifiable concerns of science (and by extension management and 
organization science) and the non-materialistic concerns of religiosity and spirituality.   
 
In response to tKH ³DEVXUGLW\ RI WU\LQJ WR IDFWRU DQDO\]H *RG´ (Fornaciari and Lund Dean 
2001, 35), Tackney et al. (2017, 249) have suggested a paradigmatic shift in MSR research to 
³D IXQGDPHQWDOO\ GLIIHUHQW SDUDGLJP >WKDW@ FDQ PDNH D VLJQLILFDQW FRQWULEXWLRQ WR RXU
knowledge and undeUVWDQGLQJ RI KXPDQ RUJDQL]LQJ´ ,Q D VLPLODU YHLQ /LQ 2[IRUG and 
&XOKDPL[[UHFHQWO\DUJXHGWKDWVSLULWXDOUHVHDUFKUHTXLUHVDVSHFLILFRQWRORJ\³WKDW
FRQVLGHUV DOO UHDOLW\ WR EH PXOWLGLPHQVLRQDO LQWHUFRQQHFWHG DQG LQWHUGHSHQGHQW´ DQG DQ
epiVWHPRORJ\ ³WKDW LQWHJUDWHV NQRZLQJ IURP RXWHU VRXUFHV DV ZHOO DV LQQHU FRQWHPSODWLRQ
DFNQRZOHGJLQJ RXU LQWHJUDWLRQ RI VRXO DQG VSLULW ZLWK ERG\ DQG PLQG´ $Q DGGLWLRQDO
FULWHULRQWKH\VXJJHVWIRUVXFKDVSLULWXDOUHVHDUFKSDUDGLJPLVWHOHRORJ\³DQH[SODQation of 
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the goal or end (telos) with which new knowledge is applied, such as gaining wisdom and 
truth, touching the divine, increasing inner peace, exploring hidden dimensions or improving 
VRFLHW\´LELG In the same edited volume, Ergas (2016, 17) argues that a spiritual research 
SDUDGLJP ³«reverses our idea of enquiry. Knowing«is not considered as an act of 
observing natural or social phenomena for their own sake. It is an experience of being 
that can bring forth a transformative effect on the be-er [researcher] and in fact this 
WUDQVIRUPDWLRQ LV WKH HQG RI VXFK UHVHDUFK´. One problem with these calls for a new 
spiritual paradigm is that they assume an account of spirituality, or the spiritual, that is not 
necessarily shared by all who would understand themselves as spiritual or religious ± let 
alone by all MSR researchers with their own values, preconceptions, assumptions and 
dogmas that often go unacknowledged (McGhee and Grant 2017). A research paradigm that 
IRFXVHVRQDEHOLHIIRUH[DPSOHLQµVRXODQGVSLULW¶ LV OLDEOHWRIODWWHQRXWWKHGLYHUVLW\DQG
complexity of spirituality as expressed in organizations ± and to force the researcher to 
position herself as either a believer or a non-believer and to construct the research field along 
similar oppositional lines.    
 
Our position is that religiosity and spirituality as expressed in organizational contexts is 
highly subjective, and far from being easily summarized (in general or in any specific 
tradition) into a single belief structure that grounds a research paradigm, it is in fact 
heterogenic; it is lived out in multiple, subjective individuals and their collective realities. In 
addition, there is a noticeable gap, both in MSR research, and in the study of religion and 
spirituality more broadly, around the study of the management practices of religious 
organizations ± decision-making processes, leadership and management structures, 
governance, patterns of accountability, and so forth ± and how these features relate to the 
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specific traditions of belief and practice within which they are embedded (see also Tracey 
2012).  
 
For example, if we look specifically at Christianity, studies of the management of Christian 
organizationV WHQG WR GHVFULEH WKHP LQ VWDQGDUG µVFLHQWLILF¶ WHUPV e.g. Simpson 2012). 
Christian theological engagement with management and organizational literature is often 
extremely critical, and tend to set Christian and secular accounts of management and 
organizational practices against each other without engaging in detail with how Christian 
organizations operate (Pattison 1997; Shakespeare 2016). Meanwhile, the growing subfield 
of ecclesiology and ethnography, while establishing a productive dialogue between 
theological and social-scientific research approaches, has rarely engaged with those practices 
of church and faith organizations that are likely to be of interest to management or 
organizational science (Muers and Grant 2017).  
 
Although the sacred/secular, religion/science binary is widely rejected in the literature, it 
appears still to affect the selection of research foci in relation to religious organizations and 
their management practices. Compared with practices of worship, community service and 
political activism, family life, or artistic and cultural production ± to give but a few examples 
± practices of management and organization are tacitly assumed to be uninteresting, at least 
from the point of view of understanding religious traditions and their adherents. The picture 
is complicated further ± in ways not effectively captured by current research ± when we 
consider the adaptation and use by secular organizations of management practices with roots 
in religious and spiritual traditions. The most well-known contemporary example is the 
widespread use of a range of techniques aVVRFLDWHGZLWK µPLQGIXOQHVV¶ LQ organizational as 
well as individual practice (Ray, Baker and Plowman 201; Weick and Sutcliffe 2006).  
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The Quaker business method (which we shall refer to as QBM) is also, however, similar 
enough ± both in its aims and uses, and in some of its features ± to non-religious group 
consensus decision-making processes, to have attracted recent interest from scholars and 
practitioners in management and related fields (Allen 2017; Brigham and Kavanagh 2015; 
Burton 2017; Velayutham 2013), and there is some evidence that it has been adapted and 
used successfully in non-Quaker, and non-religious, organizations (e.g. Michaelis 2010). 
Thus, QBM is, on the face of it, an obvious area of interest for researchers in management, 
spirituality and religion.  However, researching QBM in a way that does justice to it both as 
religious practice and as organizational practice poses non-trivial challenges, which, we shall 
argue, can be addressed by using an organizational ethnographic approach.  
 
Organizational Ethnography for Studying Spiritual and Religious Organizations 
This paper, as we have shown above, aims to advance the use of organizational ethnography 
to the study of the management practices of religious/spiritual organizations. We contend that 
organizational ethnography is uniquely endowed to investigate and understand the 
management practices of religious organizations such as the Quakers and their decision-
making practices because they are explored in the context of the specific traditions of belief 
and practice within which they are embedded. Organizational ethnography is, thus, capable of 
addressing the complexity by which ³UHOLJLRXVorganizations experience similar pressures to 
organizations located in the private, public, and not-for-profit sectors, such as arise from 
VFDOH UHVRXUFH IORZV D YROXQWHHU EDVH´ ZKLOH DW WKH VDPH WLPH WKH\ ³GLIIHU EHFDXVH RI WKH
primacy of belief systems which present an alternative set of pressures, especially in working 
out the relationship between beliefs, organizationDQGDFWLYLWLHV´ (Hinings and Raynard 2014, 
161).  
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Ethnography is, of course, widely used in the study of religion, but rarely with a focus on 
religious-cum-organizational practices and dynamics. A VHDUFKRIWKHNH\ZRUGµethnRJUDSK\¶ 
in the MSR literature produces surprisingly few results (with the notable exceptions of Cullen 
(2011) and Day (2009) and other mixed methods studies) ± this despite the fact that, 
according to Lund Dean, Fornaciari, and McGee (2003, 383 ³>065] research appears a 
strong candidate for many of the qualitative research techniques that have been used for 
decades in disciplines such as education and psychology. Ethnography and case study 
are just two examples of technique´. 
 
Several of the key questions that are likely to affect the use of organizational ethnography in 
the study of religious/spiritual organizations have arisen in existing studies of the religious 
group on which we focus in this paper ± the Religious Society of Friends (Quakers). Due to 
the fact that many of the scholars doing research on Quakers are Quakers themselves, one of 
the core issues discussed is the insider/outsider dichotomy within Quaker research (see Allen 
2017; Collins 2002; Meads 2007; Molina-Markham 2014; Nesbitt 2002). Some would argue 
WKDW ³WKDW WKHUH LV VRPHWKLQJ LQ UHOLJLRQ WKDW FOHDUO\ DQG GHILQLWHO\ GLVWLQJXLVKHV WKH LQVLGHU
IURPWKHRXWVLGHU´6WULQJHU, whereas others are of the opinion that problematizing 
the distinction in fact essentializes both the insider and outsider (Collins 2002). For the 
UHVHDUFKHUDVµRXWVLGHU¶WKHFKDOOHQJHLVFRQVLGHUHGWROLH LQKRZWRWDNHWKHEHOLHYHUV¶point 
of view earnestly ± KRZWRGRMXVWLFHWRWKHH[SHULHQFHRIUHOLJLRQDV³WKHLUUHDOLW\´.QLEEH
and Versteeg 2008, 48) and to the claims they make about the search for, and access to, truth 
in religion. Nesbitt (2002, 137) argues that reflexivity offers ways to theorize the distinction 
DV³UHIOH[LYHDZDUHQHVVUHTXLUHVWKHVWXGHQWRIEHOLHIDQGSUDFWLFHLQDQ\IDLWKFRPPXQity an 
ongoing interrogation of his/her cultural conditioning and religious/ideological stance and 
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alertness to inter-influencH EHWZHHQ WKHVH DQG WKH ILHOG´ These concerns are not unique to 
doing research on religion and spirituality or on Quakers by Quakers or others. All 
ethnographers, as argued by Livezey (2002), are continuously negotiating and re-negotiating 
their status and are often both insider and outsider (particularly if we do not take these 
concepts to have only a literal meaning).  
 
In short, the methodological challenges in the study of religious/spiritual organizations are 
about how to explore religious organizations and organizational practices as both 
organizational and religious. So far, the only agreement seems to be that ethnography is quite 
suitable because of its fieldwork character (which is discussed further below) ± but the 
TXHVWLRQRI WKHHWKQRJUDSKHU¶VVWDWXVLQUHODWLRQWRWKHUHOLJLRXV organizationDVµLQVLGHU¶RU
µRXWVLGHU¶RUQHLWKHUUHPDLQVRSHQWRGHEDWH. As we will demonstrate in a subsequent section, 
attention to the specific example of QBM reveals the instability of the insider/outsider binary 
and suggests fruitful new ways of understanding the relationship between the researcher and 
the organization.  
 
So what would organizational ethnography, specifically, add to the study of 
spiritual/religious organizations and specifically of QBM? Before addressing this question, 
we very briefly address what organizationDOHWKQRJUDSK\LVFRQVLGHUHGWRµEH¶DQGµGR¶ 
 
Organizational ethnography is geared towards a fine-grained, up and close understanding of 
organizational life (Ybema et al. 2009) and through such ethnographic detail (of the 
everyday) a better understanding of organizations and organizing (of any kind of organization 
and/or organizing). OrganizationDO HWKQRJUDSK\ WKXV UHVHDUFKHV ³WKH KXPDQ QHWZRUNV RI
action we call organisationV´.RVWHUD2007, 15), or cultures; indeed, as Van Maanen (1988, 
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 VWDWHV ³HWKQRJUDSK\ LV ZULWWHQ UHSUHVHQWDWLRQ RI D FXOWXUH RU VHOHFWHG aspects of a 
FXOWXUH´ZLWKDKLQWRIOHJDF\WR*HHUW]¶VInterpretation of Cultures (1973). Following these 
positions, organizations for organizational ethnographers are very much perceived as 
³V\VWHPV RI PHDQLQJ DQG LQWHUSUHWDWLRQ´ 6FKXEHUW DQG 5RKO   RU LQ IDFW µEHOLHI
V\VWHPV¶WKDWFDQEHH[SORUHGWKURXJKSDUWLFLSDQWREVHUYDWLRQVRPHWLPHVDOVRUHIHUUHGWRDV
fieldwork, leaving the balance between participating and observing open). In its core, 
organizationDO HWKQRJUDSKHUV DUH WKXV ³FRQFHUQHG ZLth understanding how organization 
PHPEHUVJRDERXWWKHLUGDLO\ZRUNLQJ OLYHVDQGKRZWKH\PDNHVHQVHRI WKHLUZRUNSODFHV´
&LXN .RQLQJ DQG .RVWHUD   WKH ³VHQVH-making, that of situated actors ± in our 
FDVH ³OLYLQJ´ LQ organizations of various sorts ± along with that of the researcher her- or 
KLPVHOI´<DQRZ 
 
We are not suggesting that organizational ethnography is unified about the how, where, and 
why. As Van Maanen (1988, 2010) already highlighted in the 1980s when he wrote Tales of 
the Field (1988) and some twenty years later with his More Tales of the Field (2010) there 
are various µWDOHV¶ HWKQRJUDSKHUV FDQ WHOO. The tales being the outcomes (the ethnographic 
writing), they are of course closely related to how ethnography as method has been put to 
use. Are we inclined to tell a realist tale (a narrative describing what has been observed as the 
reality of the setting and its actors) or a moral tale that uses the narrative to address a 
SDUWLFXODU µZURQJ¶ LQ WKH ZRUOG"7KHUH LV KRZHYHU, a growing sense that any sense-making 
³KDVEHHQFR-generated with organisationDOPHPEHUV´<DQRZDQGPRUHUHFHQWO\
such a constructivist-interpretivist stance seems to have become more common. From the 
above it is clear that the organizational ethnography we envision lies within the interpretivist 
tradition. 
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So why is organizational ethnography so well-suited for studying the organizational features 
and management practices of and in religious organizations such as Quakers? We will 
explore this in more detail by highlighting key qualities of organizational ethnography as 
shared in several of the core texts (e.g. Ciuk et al. 2018; Cunliffe 2010; Neyland 2008; 
Yanow, Ybema and Van Hulst 2012; Ybema et al. 2009), namely 1) fieldwork dynamics: 
µEHLQJ WKHUH¶ UHODWLRQDOLW\ SRZHU DQG DJHQGD-setting; and 2) knowledge creation: lived-
experience, reflexivity and contextualized knowledge. Each of these will be followed by 
examples from organizational research on Pentecostal mega-churches and social movements. 
Although these examples are somewhat outside the organizational mainstream, we consider 
them a highly relevant starting point for studying religious/spiritual organizations and 
management practices such as QBM GXH WR WKHLU µEHOLHIV¶ DQG subsequent impact on the 
fieldwork, researcher and knowledge creation.  
 
Fieldwork Dynamics: Being There, Relationality, Power, Agenda-setting 
Organizational ethnography is very much grounded in fieldwork and participant observation. 
As Van 0DDQHQDUJXHGLWHQWDLOV³VXEMHFWLQJRQHVHOIWRDWOHDVWDSDUWRIWKHOLIH
VLWXDWLRQRIRWKHUV´7KLV LPPHUVLRQDQGFORVHREVHUYDWLRQRI WKH OLIHRIRWKHUVLQSDUWLFXODU
settings requires careful consideration to the everyday interactions, situations, objects, and 
events; the outcomes are then often judged on the ability to convey an embodied sense of 
SDUWLFLSDQWV¶ H[SHULHQFHV 5LFKDUGVRQ  7Kus, being there is considered an important 
ZD\ RI XQGHUVWDQGLQJ µZKDW LV JRLQJ RQ¶ EXW HWKQRJUDSKers can take different positions 
WRZDUGV WKH µKRZ¶ RI JDLQLQJ VXFK DQ XQGHUVWDQGLQJ %HORZ ZH RIIHU WKUHH H[DPSOHV WKH
engaged participant (Sutherland), the engaged activist (Plows) and the HQJDJHG µVWUDQJHU¶
(Koning). 
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Sutherland (2016, 9), researching leadership in an anarchist social movement organization, 
DUJXHV ³7KURXJK SDUWLFLSDWLQJ LQ PHHWLQJV HYHQWV DQG DFWLRQV , ZDV DEOH WR GHYHORS
understandings of how practices actually worked ± EHLQJµRQWKHJURXQG¶H[SHULHQFLQJWKHP
first-hand; immersing myself; knowing the various implicit and unspoken rules and 
JXLGHOLQHVHQFRXQWHULQJSUREOHPVDQGLVVXHVDQGHQMR\LQJVXFFHVVHV´+HQRWRQO\REVHUYHG
but participated by co-organizing events, doing administrative tasks and by actively joining 
discussions. 3ORZV¶   µHQJDJHG¶ HWKQRJUDSK\ RI DQ DFWLYLVW PRYHPHQW LV PRUH
H[SOLFLW³0\HQJDJHGDSSURDFKZHQWEH\RQGH[SOLFLW LGHQWLILFDWLRQ ± I took part in protests 
and in some cases helped to catalyzH WKHP´)LQDOO\ WKH VHFRQGDXWKRU.RQLQJ 
researching two Pentecostal-charismatic organizations, observed and participated ± as non-
co-believer - LQ WKH 6XQGD\ ZRUVKLS PHHWLQJV VWDWLQJ WKDW WKHVH ³VHQVLWL]HG´ KHU ³DW D
SHUVRQDO OHYHO´ WKURXJK vivid experiences of the experiential dimensions of Pentecostal±
charismatic Christianity.  
 
As Yanow et al. (2012, 345) point out, and the examples above hint at, thinking in terms of 
insider or outsider or going native gloss over a more important aspect of organizational 
HWKQRJUDSK\ DQG WKDW LV WKH ³UHODWLRQDO QDWXUH RI HWKQRJUDSKLF ILHOGZRUN´ as well as, we 
argue, the engaged position and mindset of the researcher ,W LVFOHDU WKDW³HWKQRJUDSKHUVQR
ORQJHUHQWHULQWRSURMHFWVZLWKFOHDUO\GHILQHG³VXEMHFWV´RU³LQIRUPDQWV´EXWZLWK³HSLVWHPLF
SDUWQHUV´¶ ZKR PLJKW WKHPVHOYHV EH SXUVXLQJ WKHLU RZQ UHVHDUFK TXHVWLRQV /DVVLWHU DQG
Campell 2010, 4) and agendas. Thus, research partners and researchers might be pursuing the 
same agenda, such as the activist ethnographic turn aimed at making social movements 
UHVHDUFKPRUH³DFWLYLVW-FHQWULF´6XWKHUODQGE\EHLQJ³PRUHH[SOLFLWO\VXSSRUWLYH
RI WKH YLHZVDQG DLPVRI WKHDFWRUV´ 3ORZV%XW VRPHWLPHVDJHQGDVGRQRW IXOO\
align between research partners and researchers, leading to awkward and unsettling 
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experiences for all those involved. Both positions however, offer important ways to query 
³VRFLDO UHFLSURFLW\ LQ ILHOG HQFRXQWHUV GLIIHUHQW DJHQGDV RI UHVHDUFKHUV DQG UHVHDUFK
participants, and fielGZRUNHWKLFV´ .RQLQJDQGOoi 2013, 29). Fieldwork, and being there, 
we argue, is thus very much about balancing between wanting to belong and trying to keep 
distance (see Hume and Mulcock 2004) and about reflexivity (see next section).  
 
Knowledge Creation: Lived Experiences, Reflexivity and Contextualized Knowledge 
In order to make sense, organizational ethnography has to be contextually sensitive. In other 
words, while interested in how specific groups go about their lives by exploring events and 
staying attuned to language, rituals and artefacts (Cunliffe 2010), organizational 
ethnographers take the position that these actors do so in a specific social, historical, and 
cultural context defined by time and place. The research needs to be sufficiently 
contH[WXDOL]HGVRWKDWWKH³LQWHUSUHWDWLRQVDUHHPEHGGHG LQUDWKHUWKDQDEVWUDFWHGIURPWKH
VHWWLQJV RI WKH DFWRUV VWXGLHG´ 6FKZDUW]-Shea and Yanow 2012, 47). The combination of 
fine-JUDLQHG GHWDLO ZLWK FRQWH[WXDO DZDUHQHVV RIIHUV DQ DOWHUQDWLYH WR WKH ³DKLstorical, 
DFRQWH[WXDODQGDSURFHVVXDO´TXDOLWLHVRIPRVWorganizational studies (Bate 1997, 1155). The 
way to show this lies in the credibility of the text, which ought to contain detailed 
GHVFULSWLRQV WKDW JUDVS ³WKH LQWULFDFLHV RI OLIH LQ WKDW VHWWLQJ´ Cunliffe 2010, 231). 
Knowledge gained through organizational ethnography, therefore, concerns ideas and 
practices directly relevant at the level of the field (and other, similar ones) and is of a holistic 
nature. That is, it helps to grasp the social world in all its dynamics and complexity, to 
consider phenomena in their broader context (Ciuk et al. 2018).  
 
To grasp this meaning-making in context, Sutherland (2012, 633) reflecting on activist 
ethnographies, argues that they are ³DEOHWRXQGHUVWDQGDQGDQDlyze individual organizations, 
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LQFOXGLQJ WKHLU GHYHORSPHQW ORFDO XQGHUVWDQGLQJV FRQVWUXFWLRQV DQG SHUIRUPDQFHV´
Similarly, by joining church meetings and by participating with every aspect of the two-hour 
worship session (singing, clapping of hands, greeting each other, swaying to the music), 
Koning (2017) shows that an important dimension of the observation and participation is the 
µH[SHULHQFH¶; whether it is understanding the role of lively music in preparation of receiving 
the Holy Spirit, as is the case in the Pentecostal-charismatic sessions, or that of silence as is 
the case in the Quaker community (to which we turn in the next section). It makes it possible 
to unpack layers of understanding doing justice to the lifeworld under investigation without 
disconnecting from scientific interpretation. 
 
6LQFHHWKQRJUDSKHUVGRQRWVLPSO\REVHUYHDQGGHVFULEHEXWLQIDFW³LQWHUSUHWDQGLQVFULEH´
5REEHQWKLV³FDOOVIRUDKHLJKWHQHGVHOI-DZDUHQHVV´DUHIOH[LYLW\DERXWKRZRXU
own experiences shape the knowledge claims we arrive at (Ybema et al. 2009, 9). This 
reflexive turn has over the years raised some critical questions such as whether the concept 
lost its meaning by overuse. These developments have led to a re-evaluation of the power 
involved (in the relationship, the account, and representation) with the aim to rebalance the 
power between/among ethnographer(s) and participant(s). It is not just about acknowledging 
that there are power dimensions involved and that these are often quite unequal but moving to 
a stance where we agree that relationality and reflexivity should transform into the realization 
WKDW³ZHDUHDOZD\VLQUHODWLRQWRRWKHUV´&XQOLIIHDQGLQIRUPVWKHWKHRUL]LQJDQG
meaning-making. Demonstrating reflexivity on the part of the researcher, including 
considerations of researcher positionality, is now a commonly used criterion for assessing the 
quality of organizational ethnographic work (Schwartz-Shea 2006; Watson 2011). In the 
example above, by exploring reflexively WKHµDZNZDUGPRPHQWV¶RIWKHUHVHDUFKHGWU\LQJWR
convert the researcher, important insight into Pentecostal practice -reconverting the self-  was 
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gained (Koning and Ooi ,WLVDJRRGH[DPSOHRIKRZRXULQWHUSUHWDWLRQRIKRZµRWKHUV¶
make meaning, paUWLFXODU RI RWKHUV ZLWK ZKRP ZH GR QRW VKDUH WKH VDPH µFXOWXUH¶ RU
religion), needs to be supported by reflexive practice. Reflexivity, including the less-pleasant 
DQG HPRWLRQDO H[SHULHQFHV LQ IDFW RIIHU PDQ\ DQDO\WLFDO FOXHV DQG DUH ³HSLVWHPRORJLFDOO\
inIRUPDWLYH´'DYLHV 
 
Based on the above, we propose, first, that organizational ethnography as a methodology - 
through its unique features of fieldwork and reflexive knowledge creation - is eminently 
appropriate for integrating religious and organizational perspectives in the study of QBM. 
Second, we suggest that considering organizationDO HWKQRJUDSK\¶V DSSURDFK DORQJVLGH
Quaker understandings of T/truth ± understandings that are implied and enacted in QBM - 
reveals surprising and valuable congruencies. With this in mind, we now move to a more 
detailed literature-based overview of QBM, the specific challenges it poses for the researcher, 
and the ways in which organizational ethnography might serve to address them. 
 
Characterizing Quaker Business Method 
Quakers have a history of about 350 years in Britain. As documented by King (2014), 
Turnbull (2014) and Walvin (1998), in the world of business and management, Quakers had 
tremendous success in the eighteenth and nineteenth centuries. With renewed interest in 
responsible business (e.g. Hope and Moehler 2015; Parris et al., 2016), management scholars 
have recently been drawn back to Quaker history and tradition to examine lessons for 
contemporary responsible business practice (Burton and Hope, 2018). One of the foci of 
attention that has emerged recently is the distinctive Quaker practice of decision-making that 
lies at the heart of Quaker corporate governance (Burton 2017; Muers 2015; Velayutham 
2013). 
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Quakers are unusual among religious groups in having a distinctive, consistently applied, and 
theologically-framed process used routinely for collective decision-making in meetings ± on 
µZRUOGO\¶ matters such as money, property and administration, as well as on what might be 
conventionally thought of aV µUHOLJLRXV¶ LVVXHV The decision-making approach ± QBM - is 
widely used in Britain, US and beyond for business meetings that vary enormously in size, 
coverage and agenda (for more detailed accounts see Mace 2012; Sheeran 1996). A business 
meeting has numerous structural similarities with a Quaker meeting for worship, that is, an 
unstructured meeting based on silence. Burton (2017) argues that Quaker business method 
can be considered to encompass two broad dimensions: (i) a spiritual dimension, and (ii) a 
decision-making process/practice. In terms of the religious/spiritual dimension, QBM 
requires Friends to turn their attention to God or the Spirit as the source and ultimate 
authority in decision-making. Standard Quaker accounts of the process/practice encompass 
distinctive qualities such as contributions framed by silence and spoken contributions are 
SUHVHQWHGDVµPLQLVWU\¶WRWKHJURXSUDWKHUWKDQDVWKHDGYRFDF\RIDQLQGLYLGXDO¶VRUDVXE-
JURXS¶V RSLQLRQ 0RVW QRWDEO\ WR PDQ\ RXWVLGH REVHUYHUV QR YRWHV DUH WDNHQ DFWLRQ-
orientated minutes are proposed and agreed to reflect the shared discernment of the group, the 
µVHQVHRIWKHPHHWLQJ¶9DULRXVDGGLWLRQDObehavioural norms ± such as not speaking twice or 
repeating a point already made ± are similar to those found in a Quaker meeting for worship 
(Anderson 2006; Burton 2017; Muers and Grant 2017). Of particular interest for our 
methodological discussion to follow, we focus on the following distinctive qualities (1) the 
practice of discernment, and (2) silence. We now turn to consider each of these qualities in 
turn.  
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QBM is a FROOHFWLYH WHVWLQJRI LQGLYLGXDO µOHDGLQJV¶ IURP WKe Spirit (Anderson 2006; Grace 
2006). Group unity is achieved in a process of FRUSRUDWH GLVFHUQPHQW WKDW ³«LQYROYHV D
commitment to being led based on faith in a relational power beyRQGHDFKSHUVRQ´0RUOey 
1993, 15). There is a shared responsibility to discern a shared understanding of the right way 
forward. Allen (2017, 134-5) connects this emphasis on shared responsibility for discernment 
ZLWK D SUDFWLFH RI LQGLYLGXDO ³XQNQRZLQJ´ ± radically decentring the individual knower in 
RUGHUWRIRVWHU³µDZLGHUJURXS-ZLVGRP¶´In the collective process of seeking unity, ideas put 
IRUZDUGE\LQGLYLGXDOVDUH³WHVWHGUHYLVHGDQGZRYHQWRJHWKHU´WRSURGXFH a result that is not 
recognizably the work of any of the individuals involved. 
  
The significance of open-HQGHGQHVV DQG µXQNQRZLQJ¶ in Quaker decision-making also 
becomes apparent when we consider the central role of silence in the process ± with decision-
making meetings being framed and punctuated by periods of silence. According to Law and 
Mol (2003, 24), the key point is that the pUDFWLFH LVDERXWXQGHUVWDQGLQJ³that there is more 
than can possibly be put intR ZRUGV´. Molina-Markham (2014, 157) develops a more 
extended account of the positive role of silence in QBM, in the context of its wider 
constitutive and community-forming function for Quaker communities ± as both a key 
cultural symbol and a practice that enables community formation (see also Bauman 1983; 
Lippard 1988). For the participant-researcher, periods of silence invite or require reflection 
and reflexivity on the unfinished character of the sense-making process and its multi-levelled 
effects ± for the research subjects as well as for the researcher. An organizational 
ethnographic approach, actively invites the researcher to µexperience¶ organizational 
(cultural) practices, as such sensitizing the researcher at an experiential level and seriously 
increasing the potential tR XQGHUVWDQG µZKDW LV JRLQJ RQ¶ whether it is social activism in 
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social movements and lively worship in Pentecostalism addressed in the examples earlier, or 
in silence as is the case in QBM). 
 
If we consider the end-points or results of QBM, however, we are brought back to some of 
the as yet unresolved questions around the relationship between religious and secular 
practices, or between insider and outsider accounts of the practice. In Quaker descriptions of 
Quaker decision-making, a clear differentiation is often made between unity on the one hand 
DQGµVHFXODU¶ notions of consensus on the other. Thus, Burton (2017), summarizing a range of 
Quaker theological sources, argues that Friends often insist that unity and consensus are not 
the same thing; consensus is based on a notion of human reason and authority, and commonly 
understood as requiring mutual compromise between human beings, whereas unity and a 
µVHQVHRI WKHPHHWLQJ¶ LVEDVHGRQDVSLULWXDODQGFRUSRUDWHGLVFHUQPHQWRI*RG¶VZLOO2QH
final distinctive feature of QBM, discussed in detail by Muers (2015, 194-8) is the emphasis 
on action in the minutes of business meetings, that is, in the definitive statements of the unity 
that has been reached. Unity is characteristically around a course of action - even if the 
³DFWLRQ´LVDFFHSWLQJDUHSRUWDnd thanking the people who wrote it (Muers 2015, for more on 
the grammar of Quaker minutes, see Mace 2012). As we shall see, this emphasis on unity 
being expressed in action is also extremely important for understanding the wider religious 
context within which QBM operates ± and for developing appropriate ways to study it. 
Again, organizational ethnography, with its attention to the organizational contextual setting, 
describing meticulously (based on observations, experiences and detailed field-notes) what 
unfolds in this setting and through the relationality with the research participants, allows for 
an evaluation that shows both these dimensions without trying to pin this down to one 
outcome only.  
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As we pointed out above, language used by Quaker researchers on Quakerism sometimes 
appears to reinforce the division between insiders and outsiders. For example, framing her 
study of Quaker group meditative practices (the µ([SHULPHQW ZLWK /LJKW¶ Meads (2007) 
suggests that good research on this and other Quaker practices would not be possible 
³ZLWKRXW XQGHUVWDQGLQJ DQG OLYLQJ WKH 7UXWK WKDW 4XDNHUV EHOLHYH VSULQJV IURP GLYLQH
encountHU´2Q ILUVWUHDGLQJ± WDNLQJµ7UXWK¶ as some kind of propositional statement about 
the existence and nature of God, anG µ4XDNHUV EHOLHYH¶ as implying that Quakers possess 
unique RUIXOOXQGHUVWDQGLQJRIVXFKµ7UXWK¶ ± this sounds less than promising. Read in that 
way, it divides the religious from the (merely) secular, the insider from the outsider, and 
makes Quaker practice ± qua religious practice - incomprehensible to the non-Quaker. We 
suggest, however, that such a reading fails to do justice either to the empirical reality of 
Quakerism or to the historic Quaker understanding of T/truth towards which Meads gestures 
± an understanding that is performed in QBM, and which, moreover, is surprisingly 
commensurate with the critical perspective of the constructivist-interpretivist ethnographer, 
as described in our preceding section. 
 
Truth in Quakerism, Quaker Business Method and Organizational Ethnography 
As shown in the previous section, several of the formal features of QBM ± discernment and 
silence - as a practice do lend themselves to organizational ethnographic research. In this 
section, we move to examine another aspect of the congruence of organizational ethnography 
as a method with QBM as a management practice. We argue that organizational ethnography 
as a method is particularly well suited to the study of QBM RQ4XDNHUV¶RZQWHUPV. The key 
aspect of Quakerism that enables us to make this claim is the distinctive Quaker account of 
truth as it emerges in recent scholarship. If we examine recent scholarship on what it means 
for Quakers to find or seek truth in QBM and Quakerism more widely, we find a wealth of 
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points of connection with organizational ethnography as a research approach. We are not 
claiming here that all organizationDO HWKQRJUDSKHUV FDQ RU VKRXOG µWKLQN OLNH 4XDNHUV¶ RU
practice something like Quaker decision-making. We are, rather, trying to disrupt the 
assumptiRQ WKDW UHOLJLRXV µWUXWK-FODLPV¶ ZLOO LQHYLWDEO\ EH PDUJLQDO WR, or problematic for, 
management and organizational research ± and to demonstrate that a reflective conversation 
about truth and methods for seeking it, between the organizational researcher and the 
religious organization that is the object of research, is both possible and potentially fruitful. 
 
In order to see this, we must first set aside the common assumption that µWUXWK¶ in a religious 
group will consist of a set of shared beliefs. Quakers are a particularly clear counter-example. 
Recent research demonstrates that contemporary British Quakers are extremely diverse in 
belief while being extremely consistent in terms of their religious practices (including QBM). 
Dandelion (1996) argues that the faith or belief of Quakers celebrates diversity, whereas the 
behaviour DQG SUDFWLFH LV JRYHUQHG DQG WLJKWO\ UHJXODWHG 7KLV LV WKH µGRXEOH-FXOWXUH¶ RI
Quakerism (Dandelion, 2004). A bewildering diversity of theological outlook, illustrated by 
the existence of Quagans (Vincett 2009), Muslim, Buddhist, and even Moonie Quakers 
(Dandelion 2004) is combined with a coherence and unity in practice ± for example, in QBM.   
 
Collins (2009, SUHVHQWV WKHGLYHUVLW\RI4XDNHUEHOLHIDVDSX]]OHDVNLQJ³+RZFDQ a 
voluntary organization like the Religious Society of Friends (Quakers) sustain a coherent 
identity without charter or creed-ZLWKRXW DQ RYHUW XQLI\LQJ LGHRORJ\"´ :KLOH WKH
characterizDWLRQ RI 4XDNHULVP DV D ³YROXQWDU\ organization´ LV QRW SDUWLFXODUO\ KHlpful ± 
obscuring as it does the identity-defining and community-forming aspects of religious 
belonging ± the question is an important one.  Organizational ethnography is likely to be able 
to help to answer it, by enabling attention to what is going on in shared practices of meaning-
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making while resisting the temptation to impose assumptions about shared belief or unifying 
ideology. This approach to seeking the answer will in turn fit well with Quaker 
understandings of how truth is found and lived out in religious community. 
 
7KHPRVWREYLRXVSODFHWRORRNIRUDQDQVZHUWR&ROOLQV¶TXHVWLRQDERXWZKDWKROGV4XDNHUV
together is, as we have already suggested, the other side of 'DQGHOLRQ¶V (2004) double 
culture, that is unity or uniformity of practice. DandelioQ DUJXHV WKDW ³4XDNHU LGHQWLW\ LV
>H[SUHVVHG@LQWHUPVRI>D@FRQIRUPLVWµbehaviourDOFUHHG¶´'DQGHOLRQ219), noting for 
H[DPSOH WKDW ³«WKH µXQSURJUDPPHG¶ IRUP RI ZRUVKLS EDVHG LQ VLOHQFH KDV QRW FKDQJHG LQ
350 years, while the belief-content of ministry has not only changed, but is nRZSOXUDOLVWLF´
(Dandelion 2004, 221), and drawing attention to the myriad of mostly unwritten rules that 
govern Quaker behaviour both in worship and in the decision-making process. Muers (2015) 
finds a further unity of practice not in rules of behaviour within Quaker spaces, but in 
testimony ± storied and shared traditions of practice, individual and collective, that relate 
particularly to interactions with the non-Quaker world (an obvious example being the 
longstanding Quaker commitment to nonviolence and peace work).  
  
Where does this focus on shared practice leave our understanding of T/truth in this 
community? Both 'DQGHOLRQ¶V  LGHD RI WKH EHKDYLRXUDO FUHHG DQG 0XHUV¶ (2015) 
account of testimony raise sharp questions for the study of Quaker decision-making ± 
specifically, whether it is possible to understand it solely as a set of shared behavioural norms 
with no underlying belief commitments? Dandelion cautions WKDW³«WKHGLYHUVLW\RIVSHFLILF
beliefs about the nature of God might undermiQH WKH EHKDYLRXUDO FUHHG´  222); and 
0XHUV¶ ZRUN PDNHV D PXFK FORVHU OLQN EHWZHHQ WKHRORJ\ DQG SUDFWLFH E\ FRQQHFWLQJ WKH
unity-in-practice of Quaker testimony to certain core commitments in Quaker tradition, albeit 
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commitments that are rarely expressed as theological claims. QBM looks like a unifying and 
core practice that persists despite diversity of belief ± but that nonetheless relies on some 
underlying commitment by the practitioners. OrganizationDO HWKQRJUDSK\¶V FRmmitment to 
exploring and understanding the underlying commitments of organizational behaviours ± by 
µEHLQJ WKHUH¶, exploring the behaviours and practices in context and through reflexivity ± 
commends it again as a key research tool for moving beyond the simple binary of diversity of 
belief on the one hand and simple behavioural conformity on the other. Organizational 
ethnography opens up the possibility of making sense of a shared practice, not by treating it 
as an enactment of a set of propositional claims that are in principle independent of it, but by 
exploring commitments, values and norms that are integral to it. 
 
This feature of organizational ethnography, and this way of moving beyond the apparent 
binary of belief and practice, is deeply congruent wiWK 4XDNHUV¶ RZQ DSSURDFKHV WR WKH
relationship between belief and practice ± and to truth. As argued at length elsewhere by 
Muers, and somewhat differently by Rediehs (2015), T/truth from a Quaker perspective is, 
always OLYHGDQGHQDFWHGµ7UXWK-FODLPV¶ ± paradigmatically, testimony, or speaking truth to 
power ± are truthful not in the abstract but as acts of truth-telling, that both reveal and 
advance the establishment of a just and peaceful divine order (Muers 2015).  Everyday acts 
of telling the truth, including potentially the kind of truth-telling to which the researcher is 
committed ± doing justice to the world as it is, avoiding interpretive violence - both core to 
an interpretivist organizational ethnographic stance ± DUHSDUWRIµ7UXWK¶ on this interpretation. 
So, too, are everyday decisions ± like the decisions taken in a Quaker business meeting. The 
British Quaker book of discipline, in its section on truth, notes that in Quaker tradition the 
term encompasses both core religious convictions and beliefs and a way of life that includes, 
 23 
but is not limited to, everyday truth-telling (Britain Yearly Meeting 1994, 19.34-19.38, 
preambles).  
  
Understanding truth in this way has deep implications for ethics and politics ± including the 
ethics of a research relationship. As Rediehs (2015) explains with the help of contemporary 
noQYLROHQFHWKHRU\4XDNHUµ7UXWK¶ emerges in and through nonviolent and just relationships 
and the transformation of unequal pRZHUUHODWLRQV7KHFRUH³GLYLQHHQFRXQWHU´ in the search 
for Quaker truth is the encounter that occurs through (to quote a well-known Quaker text) 
³DQVZHULQJWKDWRI*RG´ in others by responding to them in justice and love (Fox 1952, 263 / 
Britain Yearly Meeting 1994, 19.32). Truth is practical, embodied, engaged and situated, 
emerging in each particular context in which people live truthfully; it is neither internal to the 
knowing and acting subject, nor indifferent to the subject.  The organizationDOHWKQRJUDSKHU¶V
work, as we have seen, is likewise practical, embodied, engaged and situated, encompassing 
reflexivity and open-ended encounter with the other; its adequacy as research, or we might 
say its truthfulness, relies on these methodological ethical commitments. 
 
 A further implication of the Quaker understanding set out here is that t/Truth ± since it is not 
primarily a matter of correct deductions from known propositions ± can and does emerge in 
the actions, lives and speech of people who do not share Quaker beliefs. Indeed, another key 
component of traditional Quaker religious identity is a consistent challenge to the 
sacred/secular binary ± the insistence that religious commitment should be reflected in all 
areas of life, and should (in a contemporary slogan reflective of the emphasis of twentieth-  
and twenty-first-century British Quakerism) help to build a better world. This is a general 
feature of Quaker religious identity and practice, but it comes through particularly clearly in 
QBM because the latter is consistently applied to everyday situations that carry, in 
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themselves, no particular theological weight. This means that it draws on, interacts with and 
affects secular expertise, processes and organizations ± and this is not incidental, but part of 
what it means to do QBM well. QBM, seen in the broader picture of Quaker commitment and 
praFWLFH LQYLWHVFRPSDULVRQZLWK µVHFXODU¶ processes DQGDQDO\VLV LQ WHUPVRI LWV µZRUOGO\¶ 
effectiveness; just getting it right in theory, or holding the right beliefs about what one is 
doing, will not be enough for Quakers. QBM exists in constant and close relation to non-
Quaker institutions and processes, and subject to implicit or explicit critical scrutiny from 
them.  
 
%RWKRQHPSLULFDOJURXQGVDQGRQ4XDNHUV¶RZQWKHRORJLFDOWHUPVWKHQLWLVQHLWKHUSRVVLEOe 
nor desirable to keep QBM LQDSURWHFWHGµ4XDNHUVSDFH¶5HVHDUFKHUVRI4BM will not do it 
justice if they study it as the logical outworking of some clear shared beliefs. Nor can they 
treat it purely in terms of the preservation of group identity via the transmission of a set of 
(ultimately arbitrary) practices and rules of practice tKDW RSHUDWH LQ D GHILQHG µUHOLJLRXV
VSDFH¶; nor as a practice without religious significance that is used just because it is 
particularly efficient or effective.   
 
In summary, then, this Quaker approach to truth foregrounds, not belief in a particular set of 
µWUXWK-FODLPV¶UHOLJLRXVRURWKHUZLVHEXWDFRPPLWPHQWWRGRLQJMXVWLFHZLWKDQGWRRWKHUV± 
a commitment that is not restricted to a given religious community. The organizational 
HWKQRJUDSKHUIURPWKLVSHUVSHFWLYH LVHQJDJHG LQµXQGHUVWDQGLQJDQG OLYLQJWUXWK¶ LQDZD\
that is connected to QBM. The connection is not a shared theological framework, but rather 
DQ RYHUODSSLQJ QRW LGHQWLFDO VHW RI µQRQYLROHQW¶ DQG MXVtice-oriented relationships and 
SUDFWLFHV 7KH UHVHDUFKHU LV DWWHPSWLQJ WR GLVFHUQ DQG GR MXVWLFH WR WKH LQWHJUDWHG µVHQVH-
PDNLQJ¶ZRUNRI4BM, not from a detached or indifferent position but within a non-coercive 
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relationship open to the emergence of new insights. Participants in QBM, likewise, are 
attempting to discern the right way forward through a process that requires close attention to 
RWKHUSHRSOHDQGWRWKHUHDOLWLHVDQGFRQVWUDLQWVRIWKHVLWXDWLRQQRWLPSRVLQJRQH¶VRZQSRLQW
of view, critical aFNQRZOHGJHPHQW RI RQH¶V RZQ SRVLWLRQDOLW\ DQG RSHQQHVV WR QHZ RU
surprising possibilities.  
  
On this account, the organizationDO HWKQRJUDSKHU¶V SRVLWLRQ ZRXOG EH SURYLGHG QRW E\ D
GLIIHUHQFHRIEHOLHIVQRUVWUDLJKWIRUZDUGO\E\DQµRXWVLGHU¶VWDWXVLQUelation to Quakerism or 
DQ µREVHUYHU¶ VWDWXV LQ WKHEXVLQHVV PHHWLQJEXWE\ PHDQLQJ-making in context and not by 
being personally committed to whatever decision is made or action agreed. Given the strong 
emphasis on unity in QBM, this is a significant quaOLILFDWLRQ RQ WKH HWKQRJUDSKHU¶V
µSDUWLFLSDWLRQ¶LQWKHSURFHVV± one that allows us to recognize points of contact between the 
HWKQRJUDSKHU¶VZRUNDQGWKHZRUNRIWKRVHHQJDJHGLQ4BM, without bracketing out Quaker 
XQGHUVWDQGLQJVRIµ7UXWK¶ 
 
Conclusions and Implications 
We argued at the beginning of this paper that studies of management and organizational 
practices in religious organizations need to be able to take both religious and organizational 
matters seriously ± and that this requires research methods that work across the implicit and 
explicit boundaries between insider and outsider and between sacred and secular. We propose 
that organizational ethnography fulfills these requirements. The need to work across binary 
boundaries becomes particularly obvious and pressing where the organizational practices of 
spiritual/religious organizations themselves break down those boundaries ± for example, by 
attaching UHOLJLRXV VLJQLILFDQFH WR WKH PRVW ³PXQGDQH´ of decisions or of organizational 
practices. We have highlighted the contribution of the prior ethnographic work on Quakers, 
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in many cases done by Quakers (for example, Collins, 2002, 2009; Meads, 2007), and 
existing work on Quaker organizations (for example, Burton, 2017; Mace, 2012; Molina-
Markham 2014; Muers and Grant, 2017). This existing body of work, read in the context of 
the wider literature on Quakerism and the study of management and spirituality, shows that 
Quakerism in general and QBM in particular requires this kind of boundary-crossing if it is to 
be adequately understood. 
 
Organizational ethnography is particularly well suited for the study of a religious 
organizational practice like QBM for the following reasons. Organizational ethnography is 
particularly good at working across the sacred/secular, insider/outsider, and indeed 
belief/practice, binaries ± or in fact deconstructing such boundaries ± as organizations are 
very much perceived as systems of meaning and interpretation. Organizational ethnography, 
moreover, can GHDOZLWKWKH³XQNQRZLQJ´RI4BM - and the open-ended collective practices 
of sense-making that are at the heart of this method ± as it has inbuilt resistance to the 
imposition of single external frameworks of meaning. Rather, research in organizational 
ethnography is about uncovering how the individual and the organization ³PDNHVHQVH´ by 
subjecting oneself to at least a part of the life situation of others, as Van Maanen (2011) 
reminded us. This immersion and close observation of the life of others requires careful 
consideration of the everyday interactions as well as the ability to convey an embodied sense 
RISDUWLFLSDQWV¶H[SHULHQFHV. Finally, developing this suggestion further, we have found that 
organizational ethnography WKURXJK µEHLQJ WKHUH¶ DQG LWV UHODWLRQDO HSLVWHPRORJ\ (see also 
Cunliffe 2008), is FRQJUXHQWZLWK4XDNHUV¶RZQXQGHUVWDQGLQJVRIKow the search for truth 
works and is expressed. 
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So, what are the wider implications of this discussion for the study of management, 
spirituality and religion? We advance three tentative proposals. First, we suggest that the 
interaction between organizational ethnography and QBM enriches ongoing methodological 
conversations on µethical¶ SUDFWLFH SDUWLFXODUO\ DV UHODWHG WR LVVXHV VXFK DV µNQRZLQJ¶
µUHOLJLRXVWUXWK¶DQGµMXVWUHODWLRQVKLSV¶ 
 
Second, we suggest that the approach taken in this paper ± allowing the religious organization 
being researched to enter into the conversation about basic methodological questions around 
the nature and status of truth-FODLPV WKH PHDQLQJ RI µSDUWLFLSDWLRQ¶ RU WKH UHODWLRQVKLS
between religious and the secular ± could be applied elsewhere, such as in the study of 
mindfulness and other spiritual practices. This might lead both to subtly different methods 
emerging for the study of different organizations and/or management practices± and, as 
indicated in our first point above, to new issues or ideas entering the wider methodological 
debate.     
 
Third, and perhaps least controversially, our account of QBM DV D µUHOLJLRXV¶ SUDFWLFH
XQGHUPLQHV FHUWDLQ ZLGHVSUHDG DVVXPSWLRQV DERXW KRZ µUHOLJLRQ¶ ZRUNV LQ UHODWLRQ WR
organizations and management practices. We have seen that QBM is theologically 
underdetermined and sustained as a unified practice in the face of significantly different 
theological explanations; and is consciously and as a matter of religious principle applied to 
µVHFXODU¶ LVVXHV DQG EURXJKW LQWR UHODWLRQ ZLWK VHFXODr frameworks of understanding. MSR 
researchers should, then, be encouraged by the study of QBM not to assume a tension or 
conflict between the two terms (management and spirituality), but to consider whether and 
how a given spiritual framework consciously accommodates diversity, alternative non-
spiritual perspectives and the possibility of change.  
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Given our analysis of QBM and subsequent proposals, we invite researchers in the MSR 
tradition to consider pathways to research questions that occupy the space between the 
binaries of religious/secular and believer/non-believer. In the context of our discussion of 
QBM, we see the adaptation and use of QBM by non-Quaker and non-religious organizations 
as an intriguing opportunity to explore these binaries further. Further research questions using 
organizational ethnography might include the following: how might the tradition of 
discernment be operationalized by secular organizations? We are drawn to the idea of 
µPLVVLRQ GLVFHUQPHQW¶ DV DQ H[DPSOH of such a management practice. What are 
boundaries/limits to diversity of belief in QBM? How does the practice of QBM relate to, and 
sustain, a sense of unity in organizationDOOLIHPRUHJHQHUDOO\"+RZFDQWKHNQRZQµLVVXHV¶RI
practicing QBM ± such as the time commitment, and the role of inclusion of 
specialist/technical knowledge -  be improved?  
 
We propose, then, to not only use organizational ethnography to study QBM, but to use the 
distinctive characteristics of QBM, as it reflects wider Quaker thought and practice, as an 
opening for reflection on the nature of the research process itself. Core commitments of 
organizationDO HWKQRJUDSK\ WR ³EHLQJ WKHUH´ UHODWLRQDOLW\ UHIOH[LYH SUDFWLce and context-
sensitivity enable us to see the ethnographic researcher in a Quaker business meeting as 
engaged in a search for truth analogous to that of the participants. 
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